R. N. DANDEKAR 


THE BEGINNINGS OF VAISNAVISM 


The subject of my talk! has been announced as « The Beginnings of 
Vaisnavism ». What, however, I propose to do this evening is to make a 
few general observations on the early phases of Vaisnavism as reflected 
in Panini’s Asta@dhydyi and Patafijali’s great commentary on it. Without 
discussing at any length the question of the dates of Panini and Pata- 
fijali, for my present purpose, I take Panini to have lived in the fifth 
century B.C. and Patafijali about 150 B.C. I am aware of the view of 
some scholars that the Mahdbhdsya (MB) contains certain interpo- 
lations made at a much later date?, but I do not find that view quite 
convincing. 

I shall begin with the assumption, which, I believe, will be readily 
acceptable to all, namely, that, when the Vedic Aryans arrived in India, 
there was by no means any kind of religious vacuum in this country. 
Different religious cults prevailed in different regions of the pre-Vedic 
non-Aryan India. It is possible to identify at least two main such cults, 
which I would designate as the Muni-Yati-cult and the Bhakta-cult in 
contradistinction from the Vedic Aryan religious cult which I would 
characterise as the Rsi-cult. Broadly speaking, the Muni-Yati-cult sub- 
sisted as a dominant feature of the Pasupati-Siva religion of the Indus 
valley as also of the ancient Magadhan religious complex which latter 
eventually proved to be the fountain-head of Jainism and Buddhism 
among others?, It may be presumed that the indigenous Muni-Yati- 
and Bhakta-cults and the exotic Rsi-cult exercised significant influence 
upon one another, both in a positive and a negative sense. For instance, 
the Vedic god Rudra is but a Vedic Aryan version of the pre-Vedic 
non-Aryan Siva, both in name and character. On the other hand, there 


1. Open lecture delivered on June 12, 1975, at the Second World Sanskrit Con- 
ference held at Torino (Italy) from the 9th to the 15th of June 1975. 

2. Cf. D. C. Sircar, THQ 15, 633-38. 

3. DaNDEKAR, Some Aspects of the History of Hinduism, Ch. I and p. 87. 
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are clear indications in the Rgveda of the Vedic Aryan antagonisin 
towards the Yatis, the Sisnadevas, and the Miradevas‘. It is again not 
improbable that Vasistha’s attitude towards Varuna was influenced by 
the indigenous Bhakta-cult. It would seem that, on account of its 
freshness, vigour, and flush of victory, the Vedic Aryan religion over- 
whelmed the various indigenous religious cults and kept them under 
suppression for a fairly long time. When, however, the hold of that 


~ religion upon the~people~at large began to~-dwindle-owing’ to~ various” 


obvious reasons in the last days of the major Upanisads 3, that is, in the 
seventh-sixth centuries B.C., the indigenous religious cults again came 
into their own and soon developed into potent religious forces to such 
an extent that they eventually came to pose a serious challenge to the 
Vedic religion itself. 

The doctrine of Bhakti may be said to constitute perhaps the most 
significant feature of what we today understand by Vaisnavism. And one 
of the correlates of Bhakti is the concept of Gsis, that is, special 
benediction or grace of god. In P. (Panini-Siitra) VI.2:148, kdrakdd dat- 
tasrutayor eva 'sisi,; there-occurs an indication of such benediction or 
grace. Speaking about the accent, this Sitra tells us that, in respect of 
a name, which implies benediction, such as Devadatta (which is ex- 
plained as devd enari deydsuh), the posterior member of the compound, 
being a past passive participle, gets the Udatta accent on its last syllable, 
only if that past passive participle is either datta or Sruta®. It is sug- 
gested that a similar kind of benediction or grace is intended also in 
P.V.3.84 7. 

More pertinent to our present purpose, however, is the group of 
Siitras, P. IV.3.95-99. P. IV.3.95 is made up of one single word, namely, 
bhaktih. But, in this context, the word bhakti is used in a variety of 
senses, such as, ‘attachment’, ‘liking’, ‘loyalty’, and ‘religious devotion’. It 
may also be noted that, here,;commentators understand the word bhakti 
in the sense of ‘object of bhakti’ (bhaktivisaya). The Sititras mention 
different terminations to be affixed to different words while forming 
from those words derivatives meaning persons who entertain bhakti 
for the entities (things, persons, etc.) denoted by those words. For 
instance, according to P. IV.3.95, as explained by commentators, the 
termination an is used in the case of persons entertaining bhakti or 
attachment for a certain locality. Thus a person, the object of whose 
bhakti or attachment is Srughna, is called Sraughna*®. In the case of a 


4, DANDEKAR, « Rudra in the Veda», JUPHS 1, pp. 94-148. 

5. DANDEKAR, « Cultural Background of the Veda», UCR 11, 135-151. 

6. The first Varttika of this Sitra points out that, if in such a name no bene- 
diction is implied, there is no antoddattatva of the posterior member. For instance, 
in the case of Devadatta, which is the name of a conch but which does not imply 
benediction, the Siitra VI.2.148 does not apply. 

7. The Siitra reads: SevalasuparivisGlavarundryamddinam trtiyat. 

8. srughnah bhakti: asya sraughnah. ; 
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person who entertains bhakti or liking for a thing, which is insentient 
and which denotes something other than space or time, the termination 
is thak®. Accordingly, one, the object of whose liking is apiipa, is called 
apiipika®. The termination thafi is used to derive a word meaning one 
who entertains bhakti for Maharaja — P. IV.3.97: mahdarajat than". 
The exact sense of the word mahdrdja in this Siitra is not clear. It is 
suggested that mahdrdja may here denote Kubera” or a Lokapala in 
general 3. Or, otherwise, on the strength of P. IV.2.35 — mahdardjapro- 
sthapadat thati — mahdaraja is understood as some kind of divinity ™. It 
is, however, not-improbable that, in P. IV.3.97, the word, mahdrdja, is 
used in a political sense and that bhakti, in that case, denotes ‘loyalty’. 


It may be noted that the meanings of the word bhakti in connection 
with the three Siitras — P. IV.3.95-97 — discussed above (namely ‘attach- 
ment’, ‘liking’, ‘loyalty’) are more or less secular in character. The Siitra 
in this group, which is most crucial for our present purpose, is P. IV.3.98: 
vdsudevarjundibhydn1 vun. It purports to say that the derivatives from 
the words, vaésudeva and arjuna, meaning Vasudeva-bhakta and Arjuna- 
bhakta, are formed by affixing the termination vun to those words. 
Accordingly, those derivatives are vadsudevaka and arjunaka. Now the 
question is asked: What is the specific reason for mentioning vasudeva 
in this Sitra? The next Sittra, P. IV.3.99: gotraksatriyakhyebhyo bahu- 
lava vuti, tells us that the derivatives from the names of Gotras and 
Ksatriyas, in the sense of persons entertaining bhakti for those Gotras 
and Ksatriyas, are mostly formed with the termination vusi. The word 
vasudeva, which is the name of a Ksatriya and which is therefore 
covered by this Siitra, would thus give the derivative, vdsudevaka, in 
the sense of Vasudeva-bhakta. There is no difference between the word 
vasudevaka formed with vun and the word vdsudevaka formed with vufi 
so far as the form and the accent (and also the meaning) of those 
words are concerned 5, Why, then, is va@sudeva separately mentioned in 
P, IV.3.98? 


Pataiijali, in his MB, seeks to justify the mention of vdsudeva in 
P. IV.3.98 in two ways: Normally, according to P. I1.2.34'%, the first 
member of a Dvandva compound should have a smaller number of 
syllables. But Varttika 4 of that Sitra — abhyarhitam — sets forth an 
exception to this general rule, namely, that, irrespective of the number 
of syllables in it, the word denoting a superior entity should be made 


9. P. IV.3.96: acittdd adesakalat thak. 

10. apiipdh bhaktih asya dpiipikah. 

11. mahdrajah bhaktih asya mahdrdajikah. 

12. Cf. V. S. Acrawata, India as known to Panini, p. 359. 

13. This is, however, a later Buddhist sense. 

14. Commentators explain: mahdrdjah devatad asya mdahdrajikam, 

15. In the case of the word arjuna, on the other hand, the termination vur will 
give the derivative arjunaka while the termination vufi will give drjunaka. 

16. alpdctaram, 
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the first member of a Dvandva compound. The word vdsudeva is 
included in P. IV.3.98 as the first member of the compound vdsudeva- 
rjunabhydim to indicate the superiority of Vasudeva to Arjuna. This 
explanation is quite irrelevant and unconvincing. The rules and excep- 
tions relating to the Dvandva compound have already been laid down 
and discussed in an earlier chapter. There was no need to confirm any 
of them in the present context, as sito does by saying: vasudeva- 
rally the case with Patafijali, is more pertinent. Patafijali points out — 
and here we can do no better than depend on Patafijali — that Vasu- 
deva mentioned by Panini in IV.3.98 cannot be said to have been covered 
by IV.3.99. For, Vasudeva of P. IV.3.98 is not the name of any ordinary 
Ksatriya, but it is the name of the ‘worshipful one’. In other 
words, vadsudeva of P. IV.3.98 signifies the god Vasudeva as against any 
ordinary Ksatriya, named Vasudeva, who may be covered by the word 
ksatriya in P. IV.3.99. Thus, according to Panini, the word for the Bhakta 
of Vasudeva, the god, is to be derived by affixing the termination vun, 
while that for the Bhakta of Vasudeva, any ordinary Ksatriya, is to be 
derived by affixing the termination vufi — though, eventually, the form 
and the accent of the so derived words may be the same *. 


It may be pointed out that some editions of the MB read sarjriai 
*s@ tatrabhagavatah for satnjfiai ’sa tatrabhavatah. The intention of 
P. IV.3.98, namely, that vasudeva mentioned in the Sitra is the name 
of a god is thereby made quite explicit. Kaiyata also seems to accept 
that reading, for, his gloss reads: nityah paramatmavisesa iha vadsudevo 
grhyate. It would, however, seem that tatrabhagavatah was a deliberate 
emendation of tatrabhavatah. The critical edition of the MB by Kiel- 
horn leaves no doubt about this. Moreover, the occurrence of tatra 
in tatrabhagavatah is rather strange. It is also to be remembered that in 
most cases where the word bhagavat occurs in the MB, it refers to 
Panini, 

That the word tatrabhavat, in this context, implies divinity can be 
safely presumed #!. It is used in opposition to the word ksatriya; tatrab- 
havan here denotes one who is different from a Ksatriya. He (that is, 
tatrabhavan) may be a ‘worshipful’ Ksatriya (as against an ‘ordinary’ 
Ksatriya); or he may be a non-Ksatriya worshipful one, that is, a Brah- 
mana, etc.; or, finally, he may be a ‘non-human’ worshipful one as against 
a Ksatriya human. In the first alternative, the suggested dichotomy 
would be between ‘worshipful’ and ‘ordinary’ or ‘normal’; in the second, 
between ‘non-Ksatriya’ and ‘Ksatriya’; and, in the third, between ‘non- 


17. athavd nai ’sa ksatriyakhyda | sarnjiiai 'sa tatrabhavatah. 

18. Logically, Siitra 98 should have come after Siitra 99. Or, better still, it should 
have been given as a Varttika of Siitra 99. 

19, Third Ed. pub. by BORI, Poona, 1962-1972. 

20. In one place, it seems to refer to Katyayana. 

21. Gonna, Aspects of Early Visnuism, 160 ff., is doubtful about this. 
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human’ or ‘divine’ and ‘human’. P. IV.3.99, which mentions ksatriya 
without suggesting any distinction between ‘ordinary’ and ‘worshipful’, 
rules out the first alternative. It may also be noted, in this connection, 
that Patafijali uses the word tatrabhavdn without any substantive. The 
second alternative also is rendered nugatory in view of the fact that 
Patafijali hardly ever employs the word vdsudeva as the name of a 
person belonging to a social order other than Ksatriya”. We have, 
therefore, to assume that tatrabhavain Vasudeva (mentioned in P. IV.3.98) 
is a god and is to be distinguished from a Ksatriya whose name might 
be Vasudeva and who could then be covered by P. IV.3.99. It may be, 
incidentally, added that Vasudeva, when coupled with Arjuna, usually 
denotes a god. 


It is, however, not intended to be suggested that wherever the 
word tatrabhavan occurs in the MB it refers to a god. The word occurs 
fourteen times in the MB. In all these contexts, except three, the sub- 
stantives qualified by tatrabhavat are specifically mentioned. In the 
three passages, which represent the exception, tatrabhavaén is not 
followed by any substantive; that is to say, it is itself used in the sense 
of a substantive. Two of these three passages, namely, commentaries 
on P. IV.2.25 and P. IV.3.98, read sartjiai ’sa tatrabhavatah. P. 1V.2.25 
— kasyet — explains, among other things, the form kdya in the sense of 
‘something whose divinity is Ka or Prajapati’%. The question is there 
posed regarding the call which the Adhvaryu is required to give out to 
the Hotr in connection with the Puronuvakya relating to the offering 
to Ka (kayam havih). Should it be kasmai anubriihi (on the assumption 
that kdyam presupposes the ddesa to kim) or kaya anubrihi (on the 
assumption that ka is an independent word)? Patafijali concludes that, 
in either case, the call should be kasmai anubrihi (with the pronominal 
dative kasmai), for, he argues with rather queer logic, both kim and ka 
are sarvandmas — kim because it is a pronoun, and ka because it is the 
nama (name) of sarva (that is, Prajapati). Continuing, Patafijali alludes 
to another view on the subject and ends with the statement, saritjfid cai 
‘sa tatrabhavatah. What is relevant to our present purpose is that .the 
word tatrabhavat (used by itself) in this statement clearly denotes a 
god, that is, Prajapati. The context permits no doubt about this what- 
soever. One would, therefore, be fully justified in inferring that, in an 
exactly similar statement in the commentary on P. IV.3.98 also™, the 
word tatrabhavat denotes a god. This would then support our earlier 
contention that vasudeva in P. IV.3.98 is the name of a god. The godhead 
of Vasudeva and Vasudevism or the religion centering round Vasudeva 


22. Besides, the word gotra in P. IV.3.99 may be eee to cover Brahma- 
nas, to some extent. 


23, kah devatd asya kdyam: kayari havih. 
24, The word ca is omitted in the latter statement. 
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(which has to be regarded as the primary form of the classical Vaisna- 


vism) must have become fairly well established in Panini’s time (Sth 
century B.C.) — indeed, so much so that Panini thought it necessary to 
compose a special Siitra in respect of them. 

It may be presumed that the popular religion with its cult of Bhakti, 
which had been reduced to a kind of torpidity on account of the increas- 


mated, as it were, as the vitality of the Vedic religion began to diminish, 
and an aspect of it emerged in the form of Vasudevism and, as we have 
seen, became a dominant force already in Panini’s time. The tradition 
of the supreme godhead of Vasudeva and of Vasudevism has been con- 
tinuous ever since that time. Megasthenes (4th century B.C.) speaks of 
the people of Sirasena who held Heracles (by whom Megasthenes 


- obviously meant Vasudeva-Krsna) in special veneration®. The Bhaga- 


vadgita (3rd century B.C.) eulogises the man of knowledge, who, at the 
end of several births, betakes himself unto the Lord in the conviction 
« Vasudeva is All.» (VII.19). We then have the Besnagar inscription, 
belonging to the last quarter of the second century B.C., on the Garu- 
dadhvaja of Vasudeva, the god of gods, erected by Heliodoros, the 


_ Bhagavata, the son of Dion and an inhabitant of Taksasila. 


We have seen that Patafijali has characterised Vasudeva of P. IV.3.98 
as tatrabhavat and has thereby isolated him from any Ksatriya whose 
name may be Vasudeva. But there is a well-attested tradition that the 
god Vasudeva himself originally belonged to the Ksatriya family of the 


Vrsnis. In this context, one may just remind oneself of the Lord’s | 


statement in the Bhagavadgita, namely: « Of the Vrsnis, I am V4su- 
deva » (X.37). This tradition is confirmed also by the MB. Commenting 
on the seventh Varttika* of P. IV.1.114”, Patafijali relates Vasudeva to 
the Vrsni family: vrsnyano ’vakasah / vasudevah bdladevah. That, here, 
the divine Vasudeva is intended becomes clear from his association with 
Baladeva 8, Sarhkarsana was a well-known Vrsni prince (who too was 
deified), and inscriptions closely ally Vasudeva with him thereby im- 
plying that Vasudeva also was a Vrsni prince who was later deified ”. 
Thus the Ghosundi stone inscription of king Sarvatata, belonging to the 
second half of the first century B.C., mentions the construction of a 
stone enclosure, called Narayana-vataka, for the place of worship of the 
gods Samkarsana and Vasudeva. Similarly, homage is paid to Sarhnkar- 
sana and Vasudeva in the Nanaghat cave inscription of the Satavahana 
queen Naganika of the first century B.C. The Kasik@ emphasises this 


25. It is suggested that Megasthenes must have rendered Hari-Krsna as Heracles. 

26. sendntaunyah. 

27. rsyandhakavysnikurubhyas ca. 

28. It is significant that the Kasikad mentions Aniruddha also in this context. 

29. It is by no means unusual that a historical personage, particularly a reli- 
gious leader, is deified in course of time. 


..ingly. pervasive influence_of the Vedic Aryan religion, became re-ani- 
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close relationship between Sarhkarsana and Vasudeva by giving the 
example, dvandvam sarikarsanavdsudevau, to illustrate P, VIII.1.15, 
atyantasahacarite lokavijfiate dvandvam ity upasarikhyanam. From all 
this, coupled with P. IV.3.98 as explained above, one may, indeed, pre- 
sume that Vasudeva of the Vrsnis had been deified and made into the 
supreme god of Vasudevism already before Panini’s time. 


Incidentally, a reference may be made in this context to the facts 
that there had been several Ksatriya princes who bore the name Vasu- 
deva, but that it was only the Vrsni prince Vasudeva who was deified 
and became the supreme god of Vasudevism. Traditional legends are 
narrated of Vasudeva, king of Pundrakas, and Vasudeva, king of Kara- 
virapura, each of whom claimed to be the true divine Vasudeva but 
whose claim was entirely nullified by the prowess of Vasudeva-Krsna of 
the Vrsnis °, 

Though the religion centering round the popular god Vasudeva had 
become well established since before Panini’s time, it is strange that the 
Buddhist canonical text Ariguttaranikdya, which mentions? such reli- 
gious sects as the Ajivikas, the Nirgranthas, the Mundaéravakas, etc., 
does not refer to the Vasudevakas. Similarly, Agoka’s inscriptions, 
which mention the Sramanas, the Brahmanas, the Ajivikas, and the 
Nirgranthas, do not speak of the Vasudevakas. The only possible expla- 
nation of this would be that Vasudevism, which was naturally restricted 
to the regions dominated by its chief promoters, namely, the Vrsnis, 
the Satvatas, and the Yadavas-Abhiras, had not till then spread far 
towards Eastern India which was the provenance of Buddhism. On the 
other hand, it was well known to Panini of Taksagila as also to Mega- 
sthenes, and it is also seen to have attracted, in course of time, even 
foreigners like Heliodoros. It may be further noted that the Niddesa 
works (1st century B.C.), which, though of the nature of commentaries, 
share the authority of the Pali canon, allude to various religious sects 
among which are included the worshippers of Vasudeva and Baladeva. 
So far as Jainism is concerned, it seems to have been more positively 
responsive to Vasudevism. The Vasudeva-legends have markedly influen- 
ced the Jaina hagiology, particularly its concept of trisastisalakapurusas 
who comprise, among others, nine Vasudevas, nine Baladevas, and nine 
Prativasudevas. 


Another striking fact regarding the Vasudeva-religion is that the 
word vdsudevaka, in the sense of a Bhakta of Vasudeva, is not attested 


30. About Paundraka Vasudeva, see MBh. 11.13.17-19; Visnu-P. V.34; Bhdgavata- 
P. X.66.13-14, The name Paundraka is sometimes connected with pundra (head-mark 
of the Saivas), and it is suggested that Paundraka Vasudeva was the leader of the 
Saivas who posed as Bhagavatas. Paundraka Vasudeva is also identified with the 
Vasudeva of the Jainas. For Vasudeva of Karavirapura (Srgala), see: Harivariiga, 
Appendix 18. 

31. PTS ed., Vol. III, pp. 276 ff. 
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in any available literary work #. On the other hand, since a descriptive 
grammarian like Panini has devoted a separate Siitra to the morpho- 
logical explanation of that word, it must have been very much in vogue 
in his time. We are, therefore, constrained to assume that considerable 
literature of non-Vedic character ® existed in Panini’s time but that it 
is now lost to us34. Attention may be drawn to still another point which 
_is important for the history of Vaisnavism. Panini impliedly speaks of a 

religious sect the main feature of which was bhakti of Vasudeva. On the 
other hand, he does not allude to Vaisnavism either directly or indirectly. 
It would, therefore, seem that the basic element of what has now come 
to be known as Vaisnavism was the Vasudeva-religion. In other words, 
the starting point of what we today understand by Vaisnavism was not 
Visnu but Vasudeva. The term vdsudevaka must, accordingly, be regar- 
ded as having been much older than the term vaisnava. 


P. IV.3.98 implies that, besides the Vasudeva-religion, there also 
existed, in Panini’s time, a religious sect centering round Arjuna. The 
word for the Bhakta of Arjuna the god was, according to P. IV.3.98, to 
be derived by affixing the termination vun to the word arjuna — it was 
arjunaka; the word for the Bhakta of a Ksatriya called Arjuna was, on 
the other hand, to be derived by affixing the termination vufi (P. IV.3.99) 
— it was Grjunaka. However, unlike the Vasudeva-religion, the religious 
history of India knows hardly anything of the Arjuna-religion. It is 
suggested that the Arjunayanas mentioned in the Allahabad Pillar 
inscription of Samudragupta were the followers of the Arjuna-cult*®. 
This cannot be accepted. For one thing, if they were really the devotees 
of the divine Arjuna, according to P. IV.3.98, they should have been 
called Arjunakas and not Arjunayanas. Secondly, the context in the 
Allahabad Pillar inscription makes it quite clear that the Arjunadyanas 
are represented there essentially as a socio-political entity rather than a 
religious one. It is more likely that the tribe of the Arjunayanas was so 
called because it claimed descent from the Pandava hero Arjuna*, The 
grammatical form of the word Grjundyana would also confirm this *. 
Another suggestion is that P. IV.3.98 does not presuppose two inde- 
pendent religious sects — one of the Vasudevakas and the other of the 
Arjunakas — but that the Siitra refers to one single religious sect with 
Vasudeva as the supreme god and Arjuna as the special devotee. Ob- 
viously, this suggestion runs counter to the essential trend of that Sitra. 


32. In the few passages where that word occurs, it invariably occurs in gram- 
matical contexts. 

33. Most of the pre-Paninian Sanskrit literature, which has come down to us, 
is Vedic. 

34. Much other evidence is available to support this assumption. 

35. S. CuarropapHyaya, Evolution of Hindu Sects, pp. 30 ff. 

36. Cf. the Yaudheyas who must have claimed descent from Yudhisthira. The 
Yaudheyas and the Arjunayanas were closely related. 

37. For details about the Arjunayanas mentioned in the Allahabad Pillar inscri- 
ption, see: DANDEKAR, A History of the Guptas, p. 60. 
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We have to acquiesce in the fact that, in Panini’s time, there did 
prevail two independent religious cults, namely, the Vasudeva-cult and 
the Arjuna-cult. Further, from the manner in which they have been 
referred to by Panini, it may be assumed that these two cults were 
closely allied to each other — the Vasudeva-cult having been regarded, 
even at that time, as being superior to the Arjuna-cult *. In the Rgvedic 
mythology, Visnu is closely associated with Indra*®. According to Sata- 
patha-Brahmana Il. 1.2.11 and V. 4.3.7, Arjuna is a secret or mystical 
(guhya) name of Indra, while, in later Vaisnavism, the personality and 
character of Vedic Visnu have been merged into those of Vasudeva. 
Therefore, the alliance between the two independent religious sects, 
’ namely, the Vasudeva-sect and the Arjuna-sect, with which Panini seems 
to have been familiar, may be said to correspond, in a way, with the 
alliance between the two independent divinities of the Rgvedic mytho- 
logy, namely, Visnu and Indra. Another prototype of such an alliance 
between two independent religious cults is to be seen in the religious 
ideology pertaining to Nara and Narayana”, wherein Nara may be 
regarded as the alter ego of Indra (of the Rgveda) and Arjuna (of 
P. IV.3.98) and Narayana of Visnu (of the Rgveda) and Vasudeva 
(of P. IV.3.98). It would seem that, out of the two religious sects 
respectively centering round Vasudeva and Arjuna, the Vasudeva-sect, 
which was already regarded as the more dominant sect *!, soon subdued 
and submerged within itself the Arjuna-sect. That is why we do not 
find any traces of this latter sect either in history or in literature. 


The classical Vaisnavism, with which one is generally familiar, is a 
kind of amalgam principally of four, originally independent, religious 
elements respectively embodied in the personalities of the four divinities, 
namely, Vasudeva, Krsna”, Visnu, and Narayana. The identification of 
Krsna with Vasudeva, which constituted perhaps the most vital stage in 
this process of amalgamation, seems to have already been an accom- 
plished fact —- indeed, of long standing — in Pataiijali’s time. The two 
names, Vasudeva and Krsna, occur in the MB almost as synonyms. For 
instance, while Vasudeva is said to have killed Karhnsa, jaghana kamsari 
kila vasudevah (commentary on P. III.2.111), Krsna is represented as 
having a grudge against his maternal uncle (Karnsa) — asddhur mdatule 
Krsnah (commentary, some editions, on Varttika 2 of P. I1.3.36). More 
convincing still is Patafijali's commentary on Varttika 15 of P. ITI.1.26, 
where the words krsna and vdsudeva occur in the same context as the 


38. The occurrence in P. IV.3.98 of the word vdsudeva before arjuna would 
suggest this. 

39. See: Dannexar, Visuu in the Veda, in Kane Comm. Vol., pp. 95-111. 

40. See the Narayaniya Section in the Mahabharata, The concept of Nara-Nara- 
Ce in its turn, is related to the concept of Purusa-Naraiyana of Satapatha-Br. 

11.3.4. 
41. See supra. 
42. In a sense, Krsna’s personality was itself cotipacite: See infra. 
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names of one and the same divine being: citresu-katham /~citresv apy 
udgurna nipatitas ca prahara drsyante karnsasya ca krsnasya ca | ... kecit 
karmsabhakta bhavanti kecid vadsudevabhaktah ®. Reference has already 
been made to the close association of Vasudeva and Sarhkarsana as 
evidenced both by literature and inscriptions. While commenting on 
Varttika 22 of P. II.2.24, Patafijali quotes, by way of illustration, a verse- 
half wherein Sathkarsana is represented as being associated with Krsna 
in--exactly- the--same-manner: sarikarsanadvitiyasyabalarn—krsnasya ~ 
vardhatam. 

As regards the relationship between Vasudeva and Krsna, the view 
is sometimes put forth that Krsna was the original god, that Krsna and 
Vasudeva were not separate divine entities, and that Vasudeva was just 
the patronym of Krsna derived from his father’s name Vasudeva. Several 
objections can be raised against this view. Firstly, the commentary on 
Varttika 7 of P. IV.1.114 indicates that Vasudeva, and not Vasudeva ™%, 
is the basic (underived) form of the name and that the termination an 
affixed to this original name Vasudeva also gives the form vdsudeva. 
Secondly, if Vasudeva was really a-patronym, Baladeva or Sarhkarsana, 
who is represented as the elder brother of Krsna, should have been 
more aptly called Vasudeva. But that is hardly ever the case. On the 
other hand we find Krsna and Baladeva being specifically referred to 
by their matronyms, namely, Devakiputra and Rauhineya respectively. 
The rivalry among some Ksatriya princes for the real divine « Vasude- 
vahood », to which a reference has been made above, also clearly goes 
against Vasudeva being regarded as a patronym. Jacobi has drawn 
attention * to the following etymology of the word vdsudeva given in the 
Mahabharata: vasanat sarvabhittanarh vasutvad devayonitah / vasudevas 
tato vedyah*, This would leave no doubt that MBh. regarded Vasudeva 
as the original name and not a patronym. More pertinent still is Ujjvala- 
datta’s gloss on Unddisiitra I.1 : vdsus ca devas ce ’ti vasudevah / tatha 
ca smrti™. Jacobi also mentions the fact *, which is particularly signi- 
ficant in the present context, namely, that the name Vasubhadra some- 
times occurs as an auxiliary of Vasudeva”. Incidentally it may be added 
here that, just as Vasudeva was not originally the patronym of Krsna, 
Krsna also was not originally an additional personal name of Vasudeva, 
the god of Vasudevism. 


The main course of events, which eventually culminated in the iden- 
tification of Vasudeva and Krsna seems to have been something like 
this: The religious ideology, with bhakti of Vasudeva — the Vrsni prince 


43. For a further discussion of this passage, see infra, 
44, Indeed, Patafijali hardly ever speaks of Vasudeva. 
45. H. Jacost, Uber Visnu-Naradyana-Vasudeva, in Streitberg Festgabe, p. 164. 
46. MBh. V.68.3. 
47. Quoted fully by Jacosr, op. cit. 
48. Op. cit., p. 163. 
. 49, E.g. in Bhasa’s Diitavdkya V6. 
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who had come to be regarded as a god — as its central theme, must have 
arisen at a fairly early time so as to become thoroughly well established 
in the days of Panini (5th century B.C.). Perhaps a little later than VAsu- 
devism, another religious sect grew round the figure of Krsna, who had 
originally been the tribal hero and religious leader of the Yadavas. This 
Yadava Krsna may as well have been the same as Devakiputra Krsna 
who is represented, in the Chandogya-Upanisad III.17.1, as a pupil of 
Ghora Angirasa* and who is said to have learnt from his teacher the 
doctrine that man’s life is a kind of sacrifice. The chronological evidence 
does not go against such assumption; if at all, it supports it. Be that 
as it may, Krsna must be said to have developed his own special philo- 
sophy of life, the main tenets of which were lokasarigraha and renun- 
ciation in action rather than of action, When, in course of time, the 
Vrsnis and the Yadavas, who were already related to each other, came 
closer together, presumably for political reasons, the personalities of 
Vrsni Vasudeva and Yadava Krsna were merged into each other so as 
to give rise to the new supreme god, Bhagavan Vasudeva-Krsna. This 
must have happened not long after Panini’s time. In the new legends, 
Vasudeva came to be interpreted as the patronym of Krsna. Some Vasu- 
deva came to be regarded as Krsna’s father * and the Vrsni Sarhkarsana- 


Baladeva as his elder brother. In course of time, a third religious ideo-’ 


logy, namely, the one which centered round Gop4ala-Krsna and which 
was presumably sponsored by the pastoral Abhiras, came to be engrafted 
on the organically combined Vasudeva-Krsna religion. The teachings of 
Bhagavan Vasudeva-Krsna were soon consolidated and embodied in a 
popular religio-philosophical text. This text was later interpolated, ob- 
viously after suitable modifications, into the bardic-historical poem, Jaya, 
in the form of the Bhagavadgita, whereby it served as the cornerstone 
of the superstructure which transformed the Jaya into the Bhdrata*™. 


In Patafijali’s time, Vasudeva (or rather Vasudeva-Krsna) had 
already become a religio-legendary figure. He had come to be regarded 


50. The name Ghora Angirasa shows that he belonged to the popular — as against 
the hieratic — tradition of the Atharvaveda. 

51. See: DaNDEKAR, Hinduism and the Bhagavadgitd: A fresh approach, in JOIB 
12, pp. 232-237. 

52. Vasudeva is obviously an artificial back-formation from Vasudeva. Though 
Jacopt does not subscribe to the view that Vasudeva was the patronym of Krsna 
he says that the etymologically correct name sould be Vasudeva (op. cit., p. 165). 
Sukumar SEN points out (SP, 14th AIOC, p. 103) that vasu and vdsu are respectively 
the normal and the lengthened grades of IE wesu. Therefore, according to him, 
Vasudeva = Vasudeva. Jacopr mentions the case of Narasitnha-Narasimha (op. cit., 


p. 164). Incidentally, Tacost suggests (op. cit., p. 163) that the name of Krsna’s father: 


was Anakadundubhi (MBh. 11.30.12; III.21.7; XVI.7.1; Harivarm$a 24.15.16). Another 

hypothesis may be suggested in connection with this whole problem. If Vrsni Vasu- 

deva and Yadava Krsna were two distinct personalities, Vasudeva could as well 

have been the name of Yadava Krsna’s father. Krsna would then be Yadava (tribal 

. Name) as well as Vasudeva (patronym). The merger of Vrsni Vasudeva and Yadava 

Vasudeva Krsna might have been facilitated by the common element Vasudeva. 
53. See: DaNpDEKAR, The Mahabharata: origin and growth, in UCR 12, 65-85. 
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~ as having belonged toa remote past. P. E2140 anadyatane lan — 


explains the use of the imperfect tense. The second V4ritika of that 
Siitra — parokse ca lokavijtiate prayoktur darsSanavisaye — prescribes 
that, with reference to a well-known event which has happened out of 
one’s sight but which one could have seen, one should use the imperfect 
tense (lam) and not the perfect (lit). Here, Patafijali gives the example, 
arunad yavanah saiketam*. The historically well-known siege of Saketa 
by the Yavana was a contemporaneous event in Patafijali’s time. Though 
a person belonging to that period may not have actually seen it, in view 
of its contemporaneity, he could have witnessed it. Therefore he uses 
the imperfect tense form, arunat. As a counter-example, Patafijali men- 
tions: jaghdina kamsari kila vasudevah. The killing of Karhsa by Vasu- 
deva was an event which was paroksa (that is, which had happened out 
of one’s sight) and lokavijfidta (traditionally well-known), but which was 
prayoktuh adarganavisaya (that is, which was so ancient that it was not 
and could not have been seen by the speaker). Therefore, with reference 
to that event, the~speaker~had-to use the perfect tense and not the 
imperfect tense. Thus, in Patafijali’s time, the killing of Karhnsa by Vasu- 
deva had already become a hoary or legendary event, an event of the 
remote past 


Further evidence in this connection is provided by Patafijali’s com- 
mentary on P. IIJ.1.26 — hetumati ca — and its Varttikas. The subject 
discussed therein is the use of the causal. Varttika 6 of that Sitra, 
namely, akhyandat krtas tad dcasta iti krllukprakrtipratydpattih prakr- 
tivac ca kdrakam, tells us that nic (that is, the termination aya) should 
be appended to a verbal noun expressive of an event in the sense of 
narrating that event. « The derivative suffix is to be dropped, the noun 
reduced to the form of the original root from which it is derived, and 
it is to this root that the termination aya is to be appended ». By way of 
illustration, Patafijali says that, according to this Varttika, the statement 
kamsam ghdtayati would mean that one narrates the event of the killing 
of Karnsa and the statement bali bandhayati would mean that one 
narrates the event of the confinement of Bali. Then, in his commentary 
on Varttika 7 — akhydndc ca pratisedhah — Patafijali poses the question: 
Is this rule applicable only in respect of the traditionally well-known 
legends like the Karnsa-vadha or is it applicable also in respect of any 
normal everyday happening whereby rajanam dgamayati may be used 


54. This is one of the passages which have been pressed into service for deter- 
mining the date of Patafijali. 

55. It is suggested that the story of the enmity between Karhsa and Krsna may 
be understood as symbolising «a struggle between the mother-right represented by 
the maternal uncle Karhsa and the father-right by the sister's son Krsna, in which 
the latter, a representative of the younger generation, emerges victorious » (S. Jats- 
waL, The Origin and Development of Vaisnavism, p. 66). 
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in the sense of rajdgaimanam dcaste*. We may not go into the details 


of this whole discussion. For our present purpose it is enough to note ~ 


that Patafijali regards the killing of Karnsa and the confinement of Bali 
as traditionally well-established legendary events. 


In his commentary on Varttika 15 — kurvatah prayojaka iti cet 
tulyam — Patafijali raises another question which is of great interest 
from various points of view. The causal forms ghdtayati and bandhayati 
in the foregoing illustrations are of the present tense, while the events 
of Karhsa-vadha and Bali-bandha belong to a remote past. How can these 
two things be reconciled? Patafijali explains the propriety of the present 
tense in this context in the following manner: the statement karmsar 
ghdtayati means (according to Varttika 6) that one conveys to others the 
information regarding the event of the killing of Karhsa. This, one can 
do in three ways — (a) through the presentation of that event on the 
stage or (b) by depicting the event pictorially or (c). by means of a direct 
narration. So far as the stage-presentation is concerned, the producers 
of the play create the illusion, before our very eyes, of the actor playing 
the role of Krsna actually killing the actor playing the role of Kathsa*’. 
Thus the present tense ghdtayati is quite appropriate in that context *. 
Even in a picture, the artist depicts the scene of the killing of Karhsa, 
with all the hits and blows of Karhsa and Krsna, in such a way that 
one feels as if the whole event is taking place in one’s very presence». 
Then there are the Pauranikas — Patafijali uses the word granthika 
which Kaiyata explains as kathaka (narrator). Through their remarkable 
narrative skill they make the episode of Karhsa-vadha live before their 
large audiences. By means of suitable modulation of voice, often accom- 
panied by corresponding gesticulation, they succeed in rousing the dor- 
mant emotions of their hearers, some of whom subconsciously sym- 
_ pathise with Karhsa and some with Vasudeva. And these their emotions 
then become manifest on their faces®. So, here too, the present tense 
is legitimate. Patafijali further adds that, in connection with this last, 
one actually finds all the three tenses being used. One may say: « Go to 
the Purana-session; Karhsa is being killed (that is, the Pauranika is just 
at the point of narrating the killing of Karhsa) ». Or « Go to the Purana- 
session; Karnsa will soon be killed (that is, the Pauranika will soon 


56. kita punar yany eténi samjfdbhiitany akhyandani tata utpattyd bhavitavyam 
dhosvit kriyénvadkhydnamdatrat. 

57, Cf. avasthanukrtir natyarm. 

58. citresu katham | citresv apy udgiirnd nipatitas ca prahdara drsyante kariisasya 
ksaii ca balirn bandhayanti. 

59. citresu katham | citresu apy udgiirnd nipatitas ca prahara drsyante karnsasya 
ca krsnasya ca (vl. drsyante karisakarsanyas ca). 

60. granthikesu kathari1 yatra sabdagadumatrar laksyate | te ’pi hi tesdm utpat- 
tiprabhrty a vindsad rddhir vyacaksanadh sato buddhivisayan prakdsayanti | atas ca 
sato vyamisra hi drsyante | kecit karisabhaktaé bhavanti kecid vasudevabhktah | 
varndnyatvarn khaly api pusyanti | kecid raktamukha bhavanti kecit kdlamukhah. 


i 
i 
i 
} 
i 
| 
i 
| 
| 
i 
| 
( 
| 
3 
| 


182 ne ty Ne Dandekar 


commence the narration of the killing of Kathsa) +; Or « What is thé wisé 
of attending the Purana-session now; Karhsa is already killed (that is, the 
Pauranika has already finished the narration of the killing of Karhsa) » “, 

A reference may be made here to certain incidental points which 
have emerged from this portion in Patafijali's commentary on Varttika 
15 of P. II1.1.26. Keith thinks ® that the passage, ye tavad ete Sobhanika 
nama...®, contains ‘the first mention of drama in Indian literature’. The 


“word sobhdanika doés not occur any where élsé in Sanskrit literature. Its 


meaning, namely, ‘producer of a drama’ (see above), is, therefore, more 
or less conjectural. It is suggested that Sobhanika may be a misreading 
for Saubhika or saubhika™. But lexicons explain Saubhika or saubhika 
as ‘juggler’ or ‘conjurer’®. In that case, the present passage may be 
understood as alluding to a puppet-show, where the artist has to mani- 
pulate or juggle with the puppets, rather than to a dramatic performance. 
Or does it imply the drama-producer’s conjuring up an illusion of 
reality %? 

Keith also seems to have misunderstood the passage regarding the 
granthikas *. He speaks of them as if they were performers of drama. 
According to him, ‘the granthikas divided themselves into two parts, one 
representing the followers of Karnsa with blackened faces, the other 
those of Krsna with red faces, and they expressed the feeling of both 
parties throughout the struggle from Krsna’s birth to the death of 
Karhsa’ ®, He further adds: « The mention of the colour of the two parties 
is most significant: red man slays black man: the spirit of spring and 
summer prevails over the spirit of the dark winter » ®, All this is patently 
farfetched. The word granthika clearly denotes a narrator or a Paura- 
nika”. The words, sabdagadumatram and vydcaksandah, occurring in this 
context render this quite certain. Again, the passage, kecit karisabhakta 
bhavanti..., does not refer to the granthikas dividing themselves into two 
parties. It rather hints at the differing subconscious sympathies (bhakti) 
of the hearers, on account of which they are described as being vyamisra. 
The Pauranikas, as true artists, rouse the emotions born out of these 
innate sympathies (buddhivisayan prakagayanti)™. These emotions then 


61. traikdlyarh khalv api loke laksyate | gaccha hanyate karisah | gaccha gha- 
nisyate karisah | kirit gatena hata karitsa iti. 

62. JRAS 1911, p. 1008. 

63. See foot-note 58. 

64. V. P. Limaye, Critical Studies on the Mahdabhasya, p. 168. 

65. The other meaning of gaubhika is given as ‘hunter’ or fowler’. 

66. That is what a drama usually is. 

67. See foot-note 60. 

68. Op. cit. 

69. It has been pointed out, in this connection, that Visnu, with whom Krsna is 
identified, is a solar divinity in the Rgveda. ; 

70. As pointed out above, Kaiyata explains it as kathaka. 

71. Cf. Vakyapadiya 111.75. It is significant that the Abhinavabhdrati (on NS 
37.25) quotes the passage sato buddhivisayan prakdsayanti. 
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become manifest through the colours of the faces of the hearers (cf. var- 
nanyatvam khalv api pusyanti). It also needs to be emphasised that the 
words karisabhaktah and vadsudevabhaktah do not denote two different 
religious cults” — bhakta here simply means ‘having sympathy for’. 


One more point. According to Weber (IS 13, p. 491), the fact that, 
in Patafijali’s commentary on Varttika 6 of P. ITI.1.26, the episodes of 
Karnsa-vadha (of which Krsna is the hero) and the Bali-bandha (of which 
Visnu is the hero) have been mentioned together is significant. Though 
it may not prove that Krsna was identical with Visnu, it does show that 
Krsna and Visnu stood in close relationship with each other”. It would, 
however, seem that, though there is no clear indication in the MB that 
Krsna was identified with Visnu, the identification must have occurred 
much before Patafijali’s time. Apart from the facts that Krsna is called 
Kegava in Patafijali’s commentary on P. II.2.34 and that Vasudeva is 
referred to as Janardana in his commentary on P. VI.3.6, in the Bhaga- 
vadgita, Krsna is directly addressed as Visnu™. Incidentally, attention 
may be drawn to Patafijali’s reference to Govinda in his commentary 
on Varttika 2 of P. III.1.138: gavi ca vindeh sarinjiiayam™. As has been 
pointed out above, the religion of the Abhira Gopala-Krsna had been 
grafted on that of the Vrsni-Yadava Vasudeva-Krsna at quite an early 
date”, 


The legends relating to Vasudeva-Krsna occur in the Buddhist, the 
Jaina™®, and the Hindu literary texts. There is every reason to presume 
that, apart from the Mahabharata, there existed in Patafijali’s time some 


72. It is pointed out that even in the 4th century B.C. both Karhsa and Krsna 
were regarded as pastoral deities, as the Kaufiliya-Arthasdstra (XIV.3) prescribes 
their invocation for those engaged in collecting medicinal herbs (S. JAISWwAL, op. 
cit., p. 65). 

73. See above the discussion of P. IV.3.95. It may be added that the comments 
of the Kasikdpadamafijari on this whole passage confirm what has been said above. 

74, Kerra (JRAS 1908, 169-175) derives from this fact the solar character of Krsna. 

75. BG XI.24, 30. 

76. The word govinda has also been derived from gopendra. Recently, S. K. Cuat- 
TERI (Ruben Fel. Vol. 1970, pp. 347-52) has connected the word govinda with the 
Old Irish boand, so that govinda would mean ‘fair or beautiful on account of cows’. 
R.G. BHANDARKAR (Vaisnavism, Saivism, and Minor Religious Systems, p. 51) rejects 
the idea that the name Govinda has something to do with cows. At the same time 
‘he connects it with Indra’s epithet govid (=finder of cows) in the RV. In Baudhda- 
yana - Dharmasiitra J1.5.24, Visnu is called Govinda. 

71. The Bhagavadgita uses the word govinda with reference to Krsna two times 
(1.32, If.9). Curiously enough, neither the Bhagavadgitd nor the MB mentions Nara- 
yana. It is, however, suggested (S. JaiswaL, op. cit., p. 37) that Bhagavat of the BG is 
no other than Narayana. This is quite unconvincing. P. IV.1.99 refers to the termi- 
nation phak (in the sense of gotrdpatya; e.g. nadasya gotradpatyarn naddyanah). 
However, it is suggested that phak also signifies ‘resting place’. Nara means a col- 
lection of men; ndrdyana would then mean «the supreme god who is the resting 
place of ndra ». 

78. Cf. the Ghatajdataka. 

79. C&. the Amtagadadasdo; also see supra. 
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Kavyas of the classical type glorifying Vasudeva-Krsna and his exploits: 


Indeed, Patafijali has derived many of his illustrations from such 
Kavyas®. In the context of the discussion regarding the Bahuvrihi 
compound, Patafijali, in his commentary on Varttika 22 of P. IT.2.24, 
poses the question as to why, in the verse-half sarikarsanadvitiyasya 
balam krsnasya vardhatam, the compound sarkarsanadvitiya, and, in 
the verse-quarter asidvitiyo ‘nusasdra pandavam’, the compound asidvi- 
tiya should not take the-dual number-in-accordance with the rule-dvayor 
dvivacanam, and answers it by pointing out that the second member of 
those Bahuvrihi compounds, namely, dvitiya, is to be understood in the 
sense of sah@ya (companion or helper) so that the question of ‘twoness’ 
would not arise at all. Leaving aside the grammatical point which Pa- 
tafijali has made here, we may only note what is relevant to our present 
purpose, namely, that Patafijali must have been familiar with a Kavya 
(or Kavyas) — now, unfortunately, not available to us — dealing with 
Vasudeva-Krsna and the Pandavas ® from which he has quoted, by way 
of illustration, the verse-half (in the sloka metre), sarikarsanadvitiyasya 
balam krsnasya vardhatam,; and the verse-quarter (in the upajati metre), 
asidvitiyo ’nusasdra pandavam ®, 

P. I1.2.34 — alpactaram — lays down the rule that the word which 
has a smaller number of syllables should be made the first member of 
a Dvandva compound. In connection with the discussion as to whether 
this rule is to be made applicable specifically to a Dvandva compound 
consisting of two members only (as is indicated by tara), Patafijali 
quotes the two verse-quarters in the praménikd metre, mrdangasankhatii- 
navah prthan nadanti sarmsadi, and one verse-quarter in the praharsini 
metre, praside dhanapatirdmakesSavanam (where the words radma and 
keSava respectively denote Sarhkarsana-Balarama and Vasudeva-Krsna), 
the Dvandva compounds in which, namely, mrdangasankhatiinavah and 
dhanapatiramakesavanaim, apparently show that the rule alpactaram is 
not applicable to Dvandva compounds having more than two members. 
Of course, Patafijali has his own explanation of this. Incidentally, it 
may be pointed out that these verse-quarters are understood by some 
scholars as belonging to one and the same context, namely, the playing 
of musical instruments in festivals celebrated in the temple of Dhana- 
pati-Rama-Kesava 8, This does not, however, seem to be correct. The 
words samsadi and prasdade clearly indicate two different contexts; so 


80. Whether it was one Kavya or several Kavyas, it is difficult to determine. 
The Karsavadha was probably a drama known to Pataiijali. See supra. 

81. Even Panini seems to have been familiar with some Mahdbhdrata (cf. P. 
VI.2.38) characters: Kunti (P. IV.1.176), Yudhisthira (P. VIII.3.95), Drauni (P. 
IV.1.103). ; 

82. They do not look as if they have been specially composed by Pataiijali to 
serve as illustrations. Incidentally, it is not clear as to which situation asidvitiyo ... 
refers. 

83. Cf. R.G. BHANpaRKAR, op. cit., p. 17; S. JarswaL, op. cit., p. 145; B.N. Purr, 
India in the time of Patafijali, pp. 81, 250; S. CuatropapHyaya, op. cit., pp. 41-42. 
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too perhaps do the two different metres. It may be further added that 
archaeologists have so far not come across any temple dedicated jointly 
to Kubera, Balarama, and Krsna. In some editions of the MB, asddhur 
mdtule krsnah — a verse-quarter in the sloka metre from some Kavya 
— is quoted to illustrate Varttika 2 (sddhvasddhuprayoge ca) of P. 1.3.36 
(saptamy adhikarane ca). A reference has already been made to the verse- 
quarter in the upendravajra metre, jaghdna kamsam kila vasudevah, 
which is quoted by Patafijali as a counter-illustration in his commentary 
on Varttika 2 of P. ITI.2.111™. 


According to P. VI.3.4 (manasah samjfiayam), the instrumental form 
manaséi remains unchanged if it is the first member of a compound 
denoting a name: e.g. manasddatta. It remains unchanged also if the 
second member of the compound is ajfdyin: manasajfayi (P. VI1.3.5: 
Gjfidyini ca). Varttikas 1 (Gtmanag ca piirane)® and 2 (anydarthe ca) of 
P. VI.3.5 lay down that the same thing happens in respect of the instru- 
mental form atmand in such compounds as atmandpaticamah. However, 
this rule of aluk or the non-dropping of the case-termination is applicable 
only to Tatpurusa compounds. As a counter-illustration, Patafijali quotes 
in his commentary on Varttika 2 the verse-half in the upendravajra 
metre, jandrdanas tv Gtmacaturtha eva. The compound @tmacaturtha is 
a Bahuvrihi compound, and so there is no aluk. Apart from the fact that 
this verse-quarter indicates Patafijali’s familiarity with a Kavya dealing 
with Vasudeva-Krsna, it is significant from another point of view also. 
Janardana or Vasudeva-Krsna here seems to be represented as being 
identical with a whole of which he himself is a fourth. This is evidently 
a reference to the doctrine of Vyihas. It is suggested that Janardana or 
Vasudeva-Krsna, while being, in a sense, identical with the totality of 
the four Vyihas, is also one of those four Vyiihas ®. 


Doubts have been expressed about the genuineness of this verse- 
quarter quoted by Patafijali on the ground that the doctrine of Vytihas 
had not developed in his time. It is pointed out that in the inscriptions of 
about that period, such as those of Ghosundi and Nanaghat®, Sarhkarsana 
is given precedence over Vasudeva, while in the Vyttha-doctrine he is re- 
presented as being subordinate to Vasudeva. It is, therefore, presumed 
that the Vyttha-doctrine must not have been consolidated at the time of 
those inscriptions as also of Patafijali. It is, however, not improbable 


84. See supra. 

85. Varttika 1 of P. V1.3.5 also occurs as P. VI.3.6. 

86. The Mdadrkandeya-Purdna (IV.36 ff.) describes the supreme god as catur- 
vyithitman. The word dtmacaturtha may also refer to Narayana who manifested 
himself in the four forms, Nara, Narayana, Hari, and Krsna (MBh. XII.321.16). 
It may be noted that the Bhagavadgita does not refer to the doctrine of 
Vyithas, but that Vasudeva-Krsna is called Janardana in six passages (1.36; 1.39; 
1.44; IJI.1; X.18; XI.51). Incidentally, Rama, Laksmana, Bharata, and Satrughna are 
regarded as the four forms of the supreme god Rama. 

87. See supra. 
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that the religious ideology in which Sarhkarsana was superior to Vasu- 
deva was quite independent of the Vytha-doctrine, and that the two 
ideologies prevailed contemporaneously. The worship of Sarhkarsana 
representing an independent religious sect must have been quite popular 
in early times 8. Presumably it arose more or less contemporaneously 
with VAsudevism, but it seems to have had a restricted sphere of in- 
fluence. One development in the religious history of that period was 
that the two independent religions, namely, the Sarhkarsana-religion and 
the Vasudeva-religion , came to be closely allied with each other, the 
precedence in that alliance having been apparently given to Sarhkar- 
sana, Actually the two religious sects must have merged together on 
terms of equality. Sarnkarsana was mentioned first only formally, and 
that because he happened to be the elder one of the two Vrsni princes 
who had been deified. However, it was the Vasudeva-religion which 
became more dominant in course of time”. The other development, 
perhaps independent of the first, was in the direction of the evolution 
of the doctrine of Vytihas according to which the four deified Vrsni 
heroes stood for the four religio-philosophical concepts — Vasudeva for 
the Highest Self, Sarhkarsana for the individual self, Pradyumna for 
Manas (mind), and Aniruddha for Aharhkara (egoism). It has also to be - 
emphasised that the quotation, janadrdanas tv dtmacaturtha eva, occurs 
in a very natural way and fits in very well in that particular context in 
Patafijali’s commentary on Varttika 2 of P. VI.3.5. It does not give any 
occasion whatsoever for the suspicion that it is an interpolation. 


88. The Sarhkarsana-cult is mentioned for the first time in Kautiliya-Artha- 
Sdstra XIII.3.67. Dionysos referred to by Megasthenes may be identified with Sarh- 
karsana. See also S. Jaiswal, op. cit., pp. 56-59. 

89. R.P. Cuanpa has suggested (Archaeology and Vaisnava Tradition, p. 403) 
that, in the 2nd century B.C., there were two forms of Vasudeva-worship — one in 
which Vasudeva was worshipped as the supreme god and the other in which he was 
worshipped as a god second to Sarhkarsana. 

90. One is here reminded of a similar situation in the history of Maratha saints. 
Though Nivrttinadtha, as the elder brother, was given precedence, it was the younger 
brother, Jfianadeva, who became more prominent in course of time. 


